celebre of the Cromwellian government. One is apt to assume that those who worked for the readmission of the Jews to England in the 1650's were motivated either by religious zeal, which desired the fulfillment of one of the essential conditions of the Millennium, or (in the case of more mercenary minds) by a desire to draw off from the Netherlands some of the benefit of Jewish commercial experience and contacts. But Fuller also gave his support to the readmission of the Jews; the terms of that support were clearly implied at the end of the Pisgah-Sight, published five years before Manasseh ben Israel came to London. Neither millenarian nor mercenary, Fuller's discussion is likely to have appealed to the wider religious community, which did indeed eventually accept the readmission of the Jews when millenarianism was long since discredited.
Since there is no notice at the beginning of the Pisgah-Sight, or even further into the book, that the subject of the present-day Jews is to be a significant part of his topic, one can surmise that Fuller came to his new views on the subject in the very course of writing the book -perhaps even at the end, when most of the sheets were already in the printer's hands. And while these views are novel in their time and may have surprised even Fuller himself, they follow logically enough from the stand that he has taken on the major issues of church and state -a stand reflected in the Pisgah-Sight in his treatment of church and state in ancient Israel. It is necessary, then, to turn to the book itself and to establish the place that it occupies in Fuller's own development.
A Pisgah-Sight of Palestine and the Confines Thereof, with the History of the Old and New Testament Acted Thereon is a large and opulent folio, containing nearly six hundred pages of elegant print and numerous engraved plates. In format it follows pretty closely the Theatrum Terrae Sanctae of Adrichomius (1590),3 the standard work on the subject, with chorographical descriptions of the land of Canaan, the sites being identified by the biblical events that occurred there. (Both Fuller and Adrichomius draw their information not only from the Bible itself but from Josephus and the Early Fathers, from more modern authorities such as Bochart and Villalpandus, and from the accounts of recent travelers.) Fuller's book, however, offers a narrative as engaging as it is informative and far outdoes Adrichomius in the matter of illustration, with twentyseven foldout maps and designs covering the territories of all the tribes of Israel together with surrounding areas, such as the wilderness of Paran. In addition to Jerusalem itself, they show the ground plan, elevations, and furniture of the Temple, the tabernacle, the clothes and ornaments of the Jews, and the celebrated "Pantheon sive Idola Judeorum." The reader is constantly reminded of the expense and superiority of the production by the presence on each engraving of the name and coat of arms of the subscriber.
Furnished with these attractions, the Pisgah-Sight made its way with the reading public, and a second edition was required in 1662. In the Appeal of Injured Innocence (1659), Fuller noted complacently that the book had "met with general reception, likely to live when I am dead; so that friends of quality solicite me, to teach it the Latine-Languaze."4 Yet the publication of the Pisgah-Sight in 1650 had been in a sense a diversion in his literary career. For some time he had been collecting the voluminous biographical and historical materials that were to result in the History of the Worthies of England (1662) and the long-promised Church-History of Britain (1655), but these projects had suffered in the disruptions of the Civil Wars. Even now, as he finished the Pisgah-Sight at Waltham Abbey, "True it is we have no Wars at this instant, yet we have Rumours of wars; and though the former onely doth destroy, the latter also doth distract." He has not abrogated his promise of the Ecclesiastical History, he says, only postponed it, hoping for quieter times. Meanwhile, will the reader be pleased to accept "a book of a far different kind," a Leah for a Rachael (I, "To the Reader"). It might be assumed from this that the Pisgah-Sight is being presented as a recreation, an escape from the political crises of the day which the Ecclesiastical History must necessarily confront. Yet when attacked by Heylyn, the "Animadvertor" on the Church-History, Fuller was quick to defend the pertinence of the Pisgah-Sight: "though I confess it be no part of Church-Building, yet it is the clearing of thefloore or Foundation thereof, by presenting the performances of Christ and his Apostles in Palestine."5 Leah, after all, was Rachael's sister, and for Jacob an instalment on her in the marriage contract.
It is in the present instance useful to pick out of the Pisgah-Sight those passages which make explicit the range and consistency of Fuller's views on contemporary issues; but one does so with regret, since in the book itself much of their forcefulness lies in their having been cleverly concealed as if in ambush, springing up to capture the mind of the reader when he has been waylaid by Fuller's lively account of the doings of the ancient Israelites and by his intriguing maps, lists, and conjectures. Nevertheless, there are such explicit passages; Fuller in 1650 can even find a way to express his loyalty to the house of Stuart by dedicating his book to young Esme Stuart, then an infant, the one member of the house FULLER'S PISGAH-SIGHT OF PALESTINE to whom dedication of a book could not be construed as treasonable: "Though you cannot by your Power, yet you may by your Innocence be an excellent Patron to protect our ensuing Work" (I, "Epistle Dedicatory"). He shows the misgivings of Caroline churchmen over a hundred years of church plundering in the name of Reformation, when he makes a wry comment on the defilement and destruction of the vessels of the First Temple: "Indeed some hold, that under the Gospell the sin of sacriledge cannot be committed. If so, it is either because nothing under the Gospell hath been given to Gods service; or, because God hath solemnly disclaimed the acceptance of any such donations; which, when and where it was done, will be hardly produced. If this their position be true, . . . we may silently smile, to see how Satan is defeated, having quite lost one of his ancient baites" (III, 403-404).
The undisclosed fate of the Levitical (or, as one might read, clerical) holdings in Israel, the cities with their "glebe land," causes him to speculate, in view of English experience under the Tudors, whether the blame for sequestration should be attached to greedy king, greedy gentry, or both: "Whether Jeroboam himself seised on them, converting them into demeans of his Crown, or whether he suffered them to revert to those respective Tribes, from whom they were taken: so fastning his subjects affections unto him with nailes of gold of their own profit. Either course may be conceived a cause to hasten the captivity of the people; it being just that those, who swallow Gods morsels, should be spewed out of their own possessions" (II, 57). He can get in a few thrusts at the prevailing fashions of zeal: we are to notice that he has refrained from calling the country in which "our Saviours Passion was acted" the Holy Land ("lest whilest I call the Land holy, this Age count me superstitious"), and has fallen in with the current preference for "Palestine," a name taken ironically enough from the Philistines (I, 4). And while the Canaanite idols, long superseded, do not interest him, there is still a point to be made about idolatry in this present age of antinomianism, for "Idolatry may sprout out of the detestation thereof; when men (likeJehu rooting out Baal, and erecting his own opinion of merit therein) shall detest, damn, and destroy all images, and worship their own imaginations (IV, 138).
But, beyond any question of party, it is Fuller's contention that in the very process of polarization between two extremist groups, Laudians and sectaries, each determined to vindicate Christianity at the other's expense, Christianity itself has been lost sight of. The Laudians had been fond of threatening excommunication for those who disagreed with their style of ritual; more recently, the saints of the New Model Army had been proving their zeal in the manner of Joshua, by slaughtering Canaanites to the glory of the Lord; but Christianity, to Fuller's mind, presented to each the challenge of recognizing that those whom they fought were neither heretics nor Canaanites but fellow Englishmen and Christians. Though the Israelites in the days of Joshua may have been under a divine injunction to wage war and root out the Canaanites from the land, Fuller is anxious to limit the scope of that injunction to what he calls the "lesser," as distinct from the "greater" Canaan. True, where God commands destruction of the Canaanites, destroy them one must, "but first let us be sure that God commands us to destroy."6 Direct commands from God were harder to prove in these later centuries and Canaanites harder to find in England, where all were one people. A timely and congenial moral, then, is provided by the story of the altar Ed, also in the Book of Joshua. Like the two parties in the English Civil War, contending the merits of altar as against communion table, two sections of the tribe of Reuben had charged each other with idolatry in connection with the altar. "But when the matter came to be disputed in the military way, the controversie was ended by the right stating of the question, and a seasonable distinction well applied, that it was an Altar onely of memoriall, and not for any burnt meat or Peace-offering. 0 that all differences between brethren might winde off, in so welcome a conclusion!" (II, 60).
Incidental comments apart, the very plan of Fuller's book, covering the historical and geographical Israel, implies a certain political orientation, as Fuller himself is aware. In his opening chapter he handles, among other objections to his enterprise, the charge that it "is altogether uselesse, and may be somewhat superstitious." There are those who say that "describing this Countrey is but disturbing it, it being better to let it sleep quietly, intombed in its owne ashes. The rather, because the New Jerusalem is now daily expected to come down, and these corporall (not to say carnall) studies of this terestriall Canaan, begin to grow out of fashion, with the more knowing sort of Christians." One might expect Fuller is about to argue that the historical has a subsidiary usefulness in the apprehension of the mystical. "Though these studies are not essentiall to salvation, yet they are ornamentall, to accomplish men with knowledge," he begins -and then turns the argument into a tautology-"contributing much to the true understanding of the History of the Bible." Thus he ends, as he began, in history (I, 3).
Fuller, the intellectual, is offended by the brash ignorance of the antinomians in their assumption that the historical condition has been abro- point of view, the error of the antinomians was to abrogate the present, terrestrial, imperfect church under the illusion that it had been replaced here and now by the celestial and triumphant church, the likely error of the Romanist-Adrichomius had been an Augustinian prior-was to assume that the perfection of the celestial church belonged also to the terrestrial. Fuller, maintaining against both positions the distinction between earth and heaven, is committed in this life to an imperfect church, which must constantly strive for reform but can never claim to have achieved, or even to be about to achieve, perfection.
Such an inference is borne out by examination of the celebrated Sermon of Reformation which Fuller had preached in London in July of 1643.8 In the sermon he had laid out once and for all, for the benefit of extremists on both sides, Laudians and "Anabaptists," what he considered to be the only firm basis for a national reformation. Thereby he had burned his bridges behind him and rendered himself suspect to those on both sides. Shortly after, he had been obliged to leave the city (where his benefice was sequestered), and at the court at Oxford found that he was given the cold shoulder.
But the sermon had come directly to the point -that Reformation was not, in this temporal dispensation, a once-and-for-all affair. In the absolute sense there had been a Reformation when Christianity superseded the dispensations of paganism and Judaism, but the absolute reformation 
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tions, he is called another Doctour Shaw, to divulge in his Sermon forged accusations. Cranmer and Ridley for some failing styled, the common stales to countenance with their prostituted gravities every politick fetch which was then on foot, as oft as the potent Statists pleased to employ them."12 If in 1642 Fuller was concerned that in their intellectual arrogance the new radicals were not only failing in Christian charity and discretion ("spoiling the Wheat for the Tares' sake") but also missing the point of the Acts and Monuments tradition and the English Reformation, he can hardly have been reassured in the years that followed. Nor, watching the career of John Milton, would he have been impressed by the fact that strident polemic against the bishop-martyrs had been succeeded by strident polemic for the regicide.
It is instructive to note how Fuller's adherence to an unsymmetrical Jerusalem, an imperfect church, and reformation "with all due and Christian moderation" had been tested in the intervening years when he had served as chaplain in the royalist army commanded by Hopton. In 1646, preaching in Exeter just before that city's capitulation to the parliamentary forces, he delivered his sermon "Feare of Losing the Old Light" on a text from Revelation ii.5: "And will remove thy Candlestick out of his place except thou repent."13 That God should remove his candlestick meant nothing less, as he explained, than the withdrawal of the benefit of the Gospel, and it was significant that the warning had been addressed to the Angel of the Church of Ephesus, the best of all the seven churches. The prophecy had certainly been fulfilled, since Ephesus, then the shining light of the church, had since grown "notoriously erronious in doctrine and vicious in manners"t until, in its present miserable condition, "the Alchoran hath banished the Bible." The "application" of course was to England herself, favored by the Gospel as much as Ephesus, and equal to Ephesus in her sins, especially those " which have caused this war, and which this war hath caused." "I shew the danger likely to cease [seize] on us, if not providently diverted by speedy repentance. Plainely tis this: I feare we shall be like Ephesus in future punishment, and that the candlestick will be removed out of his place."'4 Plainly, also, the analogy pointed to the prospect of despair when Fuller's worst fears were realized-when instead of a general and speedy repentance, the return of peace, and the restoration of the bishops, the liturgy, and other concomitants of the old light, there were only the triumph of the New Model Army and the political ascendancy of the Independents, leading to the regicide and the Instrument of The Holy State and the Profane State, he had to clarify his mind as to which things were "absolutely necessary to salvation to be done and believed" and which were "of a second sort and lower form, wherein more liberty and latitude is allowed." Issues of church government and liturgy fell into the latter category. And-though his detractors might say that they saw little difference in the outward result -he must have examined his motives to ensure that, especially in the matter of accepting a living, he did not pursue "onely his own ends, and particular profit" but "the good of others, and unity of the Church." Whereas the trimmer rides every wave, the true moderate, he had stated then, is "commonly crush'd betwixt the extreme parties on both sides," and such he surely felt himself to be in the church of the Commonwealth as much as in the previous decade. Yet he could enjoy the consolations of moderation -among them a good conscience, and a religion "more constant and durable"; for the moderate man, "being here, in via, in his way to heaven, . .
. jogging on a good Travellers pace . . . overtakes and out-goes many violent men, whose over-hot ill-grounded Zeal [is] quickly tired."'9
More particularly, for the situation of the 1650's, Fuller saw it as the churchman's primary duty, after years of war and division, to help and heal, not exacerbate wounds, and to match the moral stance of charity with an intellectual stance for unity. Since the "candlestick" sermon of 1646, he had apparently retrieved from the crisis the essential meaning of the "moderate" ecclesiastical position he had always espoused. For Jewel, Parker, and Hooker it had been the mark of the church in England that it derived its origins not from Henry VIII but from St. Augustine of Canterbury, and behind him the apostolic founders of the British church. Though later in medieval times the church in England had been marred by "Romish" accretions, the foundations had been truly laid, and it was therefore the business of the Tudor reformer to clear away the accretions so that the true lineaments of the building might be better seen. Fuller, applying the same "moderate" perspective to the church of his own day, must have seen it deformed in the 1630's by Laudian accretions and now in the 1640's and 1650's by sectarian dismantlings. Nevertheless, she was the Church of England still -holy in her way, though an institutional structure and one which shared the corruptions of the age.
He tackles the question in a sermon published in 1652, in connection FULLER'S PISGAH-SIGHT OF PALESTINE
with the application of the phrase "holy city" to the Jerusalem of Jesus' time:
Question: How can a material citie, being but a heap of houses, be accounted holy? Answer: As there is none good but one, God himself; so none holy but he, by original inherent holiness: none holy but Angels and Men, with derivative inherent holiness. But a relative holiness belongs to places and things consecrate or set apart from civil or profane to religious or pious uses. Question: But how could Jerusalem now be accounted holy, seeing the complaint, Isai. 1.21, was now truer then ever, How is the faithful city become an harlot? ... Abominable corruptions swarmed therein.... Answer: It was so; because, notwithstanding these corruptions, the vitals of Gods service and mans salvation were therein still continued. There was the holy Altar (the heart of Religion); holy, because it held the holy Sacrifices; and they holy, because they were Types of Christ, the Truth, the holy One of God. Separation therefore may be made from the corruptions, not from the fundamentals of a true, though sick Church (such asJerusalem now was), much depraved, but still the holy citie of God.20
His duty, therefore, was not to disavow the church, but to exercise his calling in the church as he found her, exposing corruptions as he had occasion and continuing to point to the foundations. 26 Burnet's complaint against Fuller as a church historian is that, "being a man of fancy, and affecting an odd way of writing, his work gives no satisfaction" (Hist. Reform., Preface, viii). Warburton describes the book as "worked on a slight fantastic ground, and in a style of buffoon pleasantry altogether unsuitable to so grave and important a subject" (Works, ed. 1811, "Directions for the Study of Theology," X, 371). Both comments are quoted by Bailey in Lqfe, p. 558. It may be claimed for the Pisgah-Sight that it avoids the facetiousness complained of in the Church-History, presumably because of an accountability to the biblical material; likewise, it avoids the overabundance of digressions, the chorographical description providing a tighter format than the chronicle. the book is gay and amusing, having somewhat the tone of a rollicking family history told by an uncle who spins a good yarn. And a goodhumored family history is surely what Fuller intended the book to be. It was salutary to present the official church in times past as neither perfect and sacrosanct, as the high churchmen were apt to assume, nor deluded and "Babylonish," as Independents asserted. Its members were as mixed as their present-day descendants, each imperfect, yet each experiencing and presenting God in his own way. Even in Abel Redevivus, Fuller had found the fascination of Cranmer's martyrdom to lie in the fact that such a man, by no means faultless, could yet become the direct vehicle of grace. This, says Fuller, is the church, as she has always been and ever will be -her deformity a stop to presumption, her viability a stop to despair.
In this context, the Pisgah-Sight of Palestine also assumes the character of a tract for the times, and constitutes, as Fuller said, the 'floore or Foundation" of the building which was the Church-History. To talk of Israel, Jerusalem, and the Temple was to presuppose England and the church. Accepting the essential connection between England and Israel, the Tudor reformers had been concerned to root out what they saw as the false application of the type (based on the superstitious uses of consecration, as in the matters of relics and pilgrimages) in order to implement the "true" application, based on a historical rather than a mystical connection and employing a more secular definition of the church. England was to be the Holy Land by her political, moral, and doctrinal achievement. Fuller's and Milton's was perhaps the last generation for which the typology remained essential -in the next year after the publication of the Pisgah-Szght, Hobbes in his treatment "Of the Christian Commonwealth" in the Leviathan was to carry the Reformers' method of historical exegesis ad absurdum, reducing "God's Kingdom of Israel" to a period piece. In the Pisgah-Sight itself, however, the typology holds, so that Fuller's comments on the state of the Reformation in England are not merely incidental but germane to his theme. Accordingly, at a time when he saw the urgency of the task of rebuilding the church upon its foundations, Fuller designed his book so as to give prominence to that same event to which he would recur in the sermon of 1654, namely, the reconstruction of Jerusalem in the days of Nehemiah. In the biblical account there was much to his purpose. In particular, although the reconstruction took place at a time when Israel had lost the monarchy, it was an orderly business, undertaken by the whole people under the direction of the priests and the magistrate. " (III, 325) . This is a note that Fuller sounded insistently during those years, having heard too much irresponsible lay preaching and having seen enough of the results of lay initiative in reformation of the church. In his Second Reconciler, for instance, he was to come out flatly for the position that for those who would preach, ordination was as necessary as the calling itself.28 This was not to deny a part to the laity. In the Pisgah-Sight Fuller is quick to add that the rebuilding of Jerusalem gives work for all -for men and women, for those of all ages and professions. Not only were public projects undertaken, but "many men repaired onely against their own houses. This," he observes, "though at the first sight it may seem the fruit but of a narrow soul, and private spirit, yet effectually advanced the work. . .. Oh, if order were observed for every one to mend his own heart, or house, how would personall amendment by degrees quickly produce family-citycountrey-kingdome-reformation?" (III, 327).
Above all, in 1650, in the new circumstance of the republic, interest would center on the figure of Nehemiah himself, governor but not king of Israel, and a model for the Christian magistrate in a time of reformation. Nehemiah's own "zeal was active and exemplary in Gods work": he not only chose to forgo the salary of governor but from his own purse supplied meals for the workers (III, 328). Later in the book Fuller praises also King Hezekiah, whose piety and public spirit led him to construct the water conduit into the city, and shows that he will discriminate between a good king and an inferior one, his example for the latter being Solomon himself; for, "to speak plainly, many of Solomons projects, were but voluptuous essays for his own personall (not to say carnall) contentment" (III, 332).
To what extent then, one may ask, had Fuller, in holding up the example of Nehemiah, trimmed his sails to catch a republican wind? The answer: very little. In his plain-speaking Sermon of Reformation of 1643 when England was a monarchy, he had presented his picture of the ideal Christian magistrate and reformer, who should be pious, public-spirited and not self-seeking, knowledgeable, courageous enough to root out bad customs, and "discreet" enough neither to spare the tares for the wheat's sake (this, by implication, was the failing of Charles I) nor to spoil the wheat for the tares' sake (the fault of the would-be reformers, this "generation of Anabaptists").2" However much he found Charles wanting, it had been plain to Fuller in 1643 that it was on the king, as having supreme power in the state, that the task of reformation devolved. Yet the terms of his argument then were such that they would apply equally well seven years later when England had become a republic. On the opening pages of the Pisgah-Sight, the sentiments are similar, but the emphasis falls on the other side of the paradox: though barren now, the land was then fruitful, as the persons of the Jews, though nowadays degenerate, were then "handsome and proper," their spirits "bold and valiant," their behavior "comely and courtly." And this contention as to the natural fruitfulness of the land Fuller will maintain not only against pagan writers such as Strabo ("who were always out to disparage the Jews and therefore their country") but against St. Jerome himself: "This Father did decry the literall, to raise the mysticall Canaan; and they that know S. Hierome, know that when he intends to praise or dispraise, he will doe it to the purpose" (I, 15-16) . Clearly, Fuller's own intention not to dispraise the Jews comes from his respect for the literal Canaan. It is a land that he imagines as being-at least before the days of Titus, and even now in patches -rather like England. This in spite of all that mention of desert in the Old Testament. The word "desert," he admits, "sounds hideously to English eares: it frights our fancies with apparitions of a place full of dismal shades, salvage beasts, and dolefull desolation, whereas in Hebrew it imports no more then a woody retirednesse from publick habitation; most of them in extent not exceeding our greater Parks in England, and more alluring with the pleasure of privacy, then affrighting with the sadnesse of solitariness" (I, 15). The idea, however implausible, has at least provided Jesus or Elijah in meditation with an arboreal environment suitable for a Caroline gentleman.
Now
One might expect that the former fruitfulness of Canaan and the former dignity of the Jews will be used to strengthen the contrast with the miserable condition of both after the Crucifixion and the fall of Only then does he come up with the idee fixe that was even for Lightfoot the beginning and end of the matter, namely, the inner blindness of the Jews themselves. "But though these obstacles, and obstructions were moe, and mightier then they are, should God but give the word, they are instantly removed, . . . [the Jews'] hearts turned in the turning of an hand" (V, 200). Meanwhile, Christians ought to incline their hearts and minds in charity toward this end, and the Prayer which he composes for the purpose is a piece worthy in sentiment to be set beside Herbert's "Poore nation, whose sweet sap and juice."39 In such divided times, when he has bent his mind to find a unity and charity that would embrace all the factions of the Church, Fuller has apparently seen the prospect of mending an even older and larger division.
Thus the Pisgah-Sight of Palestine comes to its conclusion. Fuller has kept his feet on the ground and his eyes on "this terestriall Canaan," as he had promised, presenting the model of patient pilgrimage with all the more determination since others, impatient with foot-slogging, were gazing at the skies daily expecting the New Jerusalem to descend to them. Nevertheless, he had not denied himself a vision of how England and the human community might be transformed by the full enjoyment of charity, which was the real earnest of the celestial Jerusalem. The man who goes by foot may still see a long way if he climbs to the top of a
